Abstract: Following the publication of Descartes's mechanistic explanation of transubstantiation in 1641, proponents of Galileo's cosmology and of mechanistic principles of philosophy found themselves vulnerable to a concerted attack by theological authorities. Th is article calls attention to an early written defense of Cartesian transubstantiation and argues that the "weak" ties of English Catholic networks played a key role in mounting a targeted defense, beyond Mersenne's immediate circle, of the autonomy of natural philosophy.
One of the more picturesque social networks disseminating ideas across Europe in the 1640's was an informal affi liation of English Catholics who kept changing residence, crossed the English Channel back and forth, visited Rome, collected art, meddled in everything from politics to religious apologetics, and eagerly pursued connections on the continent while maintaining robust contact with Protestant friends and relatives in England.
1 Far from constituting a closed sect, English Catholics were distinctly cosmopolitan, often working at cross-purposes while cooperating, bound as much by 1 For a vivid sense of English Catholic networks, see Michael Questier, Catholicism and Community in Early Modern England: Politics, Aristocratic Patronage and Religion, 1550 -1640 , Cambridge, UK.: Cambridge University Press, 2006 ; see also Caroline M. Hibbard, Charles I and the Popish Plot, Chapel Hill, NC: University of North Carolina Press, 1983, pp. 3-37. internal rivalry as by their shared fi delity to the Old Religion.
2 Ties of kinship sometimes combined with Romanism to form dense clumps within the greater coalition, but more often broke across confessional barriers to create vital connections to wider networks. 3 Th rown together by fate, practiced in the art of multiple-belonging and self-invention, English Catholics mingled with remarkable ease across linguistic, class and confessional barriers. 4 Two prominent members of this informal network were the privateer-alchemist Sir Kenelm Digby and his gritty mentor Father Th omas White, alias "Blacklo." 5 As we will see, Digby and White's réseau of English Catholics, fl eetingly gathered in Paris during the Great Rebellion, played a surprising role in the early dissemination and defense of Descartes's mechanistic explanation of the Host.
By the early 1640's, Kenelm Digby had spent time with Descartes in Egmont and both White and Digby had joined Mersenne's circle in Paris. 6 Th omas White, a secular priest who bitterly fought Jesuit papalism, had for some time been engaged in a friendly debate with the Protestant Lord Falkland over Roman infallibility, 7 but was equally keen to advance natural philosophy. 8 In 1642, under the name "Th omas the Englishman," Th omas Anglus, White published De mundo dialogi tres, earning praise from Descartes. 2 For the fi erce rivalry between English secular missionaries and regular missionaries (missionaries belonging to religious Orders such as Benedictines and Jesuits), see Michael Questier, ed Both Digby and White were active Catholic apologists and had long been engaged in politics, White on behalf of the English Catholic Chapter and Digby on behalf of Charles I and of his Catholic queen, Henriette-Marie. In 1645, Digby and White joined forces to travel to Rome in order to lobby Pope Innocent X for fi nancial support for the English royalist cause against Parliament and also to request two new Roman bishops for England. 13 Th eir recent fame as natural philosophers who championed Galileo and mechanistic principles of philosophy meant that issues of Faith and Reason were of critical importance to their identity as Roman Catholics, to their embassy to the Holy See, to their political clout as leaders of the fractious English Catholic community and to their prestige as natural philosophers. One of the many Roman doctrines that Digby and White were obliged to defend against Protestants was the philosophically vexing doctrine of transubstantiation. According to the Roman church, the substance of the communion bread is wholly changed into the substance of Christ's body following consecration, while the sensible qualities of the bread remain unchanged. 14 Digby's own one-time Church, the Church of England, in particular, explicitly rejected transubstantiation as "repugnant" to Scripture, destructive of God's holy sacrament and a source of superstition.
15
As early as November 1630, while working on his Dioptrics, Descartes had stumbled on the need to explain transubstantiation in accordance with mechanistic principles. Th e problem stemmed from the fact that his new theory of Light denied that colors exist as real qualities, or "species," or "real accidents," suitable to be preserved supernaturally by God independently of the substance of bread or wine. Colors, on Descartes's mechanistic view, result simply from the way in which light is modifi ed by the surfaces of the objects that it bathes.
16 Th us the standard explanation of transubstantiation, based on Aristotle and formulated philosophically by Saint Th omas Aquinas, namely that the "whiteness" of the bread remains as a "real accident" by God's power after the substance of the bread has vanished, was jeopardized by the mechanistic theory of colors.
17 As Descartes wrote to Mersenne, "I think I will send you this Discourse on Light as soon as it is written, and before sending you the rest of the Dioptrics : for since in it I want to describe colors in my own way, and am therefore forced to explain as well how the whiteness of bread remains in the Holy Sacrament, I will be very glad to have it seen by friends before it is seen by the public at large."
18
14 See Fourth Council of the Lateran, 1215, Canon I: Christ's "body and blood are truly contained in the sacrament of the altar under the forms (sub speciebus) of bread and wine, the bread and wine having been transubstantiated by God's power into his body and blood." See also Council of Trent, 1581, Session 13, Canon II, which confi rms that "the species only of the bread and wine remain."
15 Citing Article XXVIII of the XXXIX English Articles of religion: "Transubstantiation (or the change of substance of bread and wine) in the Supper of the Lord, cannot be proved by Holy Writ, but is repugnant to the plain words of Scripture, overthroweth the nature of a sacrament, and hath given occasion to many superstitions." John of Gaunt's protégé Wycliff e, famously, had been condemned in 1418 for rejecting transubstantiation on the philosophical grounds that the "accidents" of the bread cannot subsist once the bread is gone. 16 October 1995, pp. 20-25. 36 As reported by Sancta Clara himself, in the dedication of the Appendix of Systema fi dei (1648) and in Religio Philosophiae Peripatetici (1662), where he states that he resided "for some years in France on account of our troubles" and "often dined with Mr. Walter Stuart. A noble Scotsman and a Protestant, recently returned from Spain, and with his excellency Mr. Hopton, ambassador to the King of Spain." Citing Dockery's translation, in Christopher Davenport, p. 106. distrusted by Jesuits, Sancta Clara was everyone else's favorite weak tiemoving eff ortlessly through closed doors, happy to be of help when needed, invisible when not, in the world but not of it-much like Th omas White's interstellar ether, nexus stellarum et planetarum.
37
In October 1645, as civil war raged in England, Sancta Clara found himself in Evreux, Normandy, soliciting endorsements for his most recent and most ambitious work of theology, Systema Fidei. Aimed at defending the authority of Church Councils, Systema fi dei had little to do, at fi rst blush, with natural philosophy. Why should Systema Fidei include, as it does, a praise of Galileo and a defense of Cartesian philosophy?
Two Paris doctors, Father Louis Martel, prior of the Cistercian Monastery of Nea, and Father Jean-Baptiste Du Souchey, Moderator of the College of Evreux, had apparently agreed to read Sancta Clara's "serious and subtle" manuscript of over fi ve-hundred pages and were now willing to attest in writing that the book was doctrinally sound and "useful."
38 Sancta Clara also secured the approval of Edmund Vinot, "doctor theologian of the Friars Minor of the Observance and Provincial of the French Province," who was visiting the nearby Franciscan convent of Vernon.
39 A year later, in December 1646, in Namur, the Flemish Franciscan theologian Matthias Hauzer would also approve Sancta Clara's book for publication, now augmented to include a discussion of the papacy, lavishly dedicated to Digby. 40 In June 1647, Valentine Randour, professor of theology at Douai, would again approve the augmented manuscript, praising its eff ectiveness against "pestilential heresies."
41 Sancta Clara's old teacher and longtime friend Pierre Marchant would add his own offi cial stamp in Spa on August 9, 1647. Finally, Sancta Clara's old schoolmate, English confrère and Provincial Minister Jerôme Pickford, authorized the book for publication at the convent of St. Elizabeth in Newport, on September 16, 1647. By the time Sancta Clara's Systema fi dei was published in Liège in 1648, its contents, in short, had already been examined and approved by a small network of fairly infl uential French and Flemish theologians, mainly Franciscan, 37 Citing Sancta Clara's account of White's cosmology in Systema fi dei (1648), Chapter 6, p. 39. On the possible advantages of "weak ties," especially as a means to disseminate information and as a means to avert cliques, see Mark Granovetter, "Th 43 Th e fi nal chapter, in turn, on the papacy, added as a sort of appendix in 1646, praises Kenelm Digby, whose Two Treatises are also discussed in the main body of the work. 44 References are also made throughout Systema fi dei to White's close associate Henry Holden, a Sorbonne theologian, also described as a personal friend. 45 Th us Systema Fidei not only disseminates ideas from one (relatively closed) community to another, it explicitly invokes personal ties in order to infuse controversial ideas with conviviality and trustin keeping with Sancta Clara's goal of promoting a capacious, tolerant Catholicism. Systema fi dei, Sancta Clara's opus magnum, was to serve as the keystone of Sancta Clara's inclusive theology by defending Ecumenical Councils against despotic Jesuit papalism on the one hand and against Protestant skepticism on the other, most especially against the subtle religious fallibilism developed by William Chillingworth and Lord Falkland at Great Tew. Sancta Clara's decision to include controversial philosophical speculations in Systema fi dei was indeed partly motivated by his determination to show that Roman Catholicism is less rigid than Puritan Calvinism and thus more favorable, ultimately, to scientifi c research.
Chapter I opens Systema fi dei by acknowledging that all humans beings without exception are intrinsically fallible. Th e whole problem of infallibility is reframed, in a distinctly Scotist way, into a single strategic question: "In what sense must theologians be understood when they investigate whether universal Councils are infallible?" Implicitly, the task is simply one of bold clarifi cation. Chapter I also announces Sancta Clara's answer in advance: "I will show abundantly in the following chapters that when God directs Councils according to pre-appointed terms to deduce doctrines from revealed truths and previously-received doctrines, then the Councils are infallible."
46
After discussing the Church's authority to defi ne truths (Chapter 2) and estab- 48 Sancta Clara concludes Chapter 5 by pointing out that nothing must be accounted fundamental that is not necessary for promoting God's glory or for pursuing salvation. Even if a matter has been determined by Church Fathers in one way or another based on interpreting obscure passages of Scripture, it must not be included among fundamentalia.
49 Th e reader is now nicely prepared for Sancta Clara's strategy, which is to rule out whole classes of truths that fall outside the Church's authority, until a fi nal narrow class of church-defi nable truths remains. Th is brings us to Chapter 6, where Sancta Clara examines the question of "whether philosophical things, as such, are suited to be defi ned."
In raising the question of "philosophical things, as such," Chapter 6 whets the reader's appetite by advertizing that many curious philosophical matters will be presented. 50 Th e context in which Sancta Clara conveys Descartes's mechanistic model of transubstantiation is a remarkable plea for the separation of the two magisteria, religious and philosophical. Chapter 6 aims at protecting the Faith from philosophical speculations by protecting natural philosophy from religious authority. Scientifi c controversies, Sancta Clara argues, cannot, and must not, and should not, be decided on the basis of Scripture. Why not? God's Church, Sancta Clara urges, has no privileged warrant regarding philosophical matters since there exists no divine promise of 47 Not surprisingly, the doctrine legitimating religious orders is included in this category: it is deduced from Foundations and necessary for salvation according to Sancta Clara (a member of a religious order), merely "very useful" for salvation according to the secular priest White. 48 supernatural assistance with regard to philosophy. 51 Most doctors, therefore, wisely follow Augustine's authority in distinguishing sharply between purely philosophical truths and divinely-revealed truths. Th e more common opinion of doctors thus coincides with Augustine's conclusion in De Genesi ad Litteram, Bk. II, c. 9, that "Th e Holy Spirit does not want to teach us about the shape of the Heavens, as it has nothing to do with salvation." 52 What, Sancta Clara asks, could be clearer? Quid clarius? Augustine explicitly carves out a sphere of divinely revealed truths, aimed exclusively at salvation, which he carefully divorces from philosophical truths. Th e Holy Spirit teaches nothing about philosophical matters since they have no bearing on gaining heaven. Again in the same place, Augustine testifi es that he has no duty to pass judgment on celestial motions since "we desire Holy Church to inform us only of what is necessary for salvation." 53 Augustine's authority suffi ces, in short, to separate a religious magisterium aimed at supernatural beatitude from a philosophical magisterium aimed at advancing natural knowledge. Sancta Clara concludes the section by praising Galileo for "accumulating these passages of Augustine, if indeed it was he who did so, as it appears in the edition defending his doctrines." 54 Like Galileo, Descartes, Th omas White and Kenelm Digby, Sancta Clara thus considers Judeo-Christian Scripture to put forth a practical science of how to win heaven, not a theoretical physics. 55 Consequently, questions of natural philosophy, as such, belong safely to the human realm of rational speculation, error, hypothesis, debate. Sancta Clara is eager to prove the point by giving examples of such questions. Cosmology, for one, as we saw in Augustine, has no relevance to Holy Church. Th e problem is that some doctors 51 Ibid., Chapter 6, 37: "Nullibi enim extat promissum de are so used to Aristotle's crystalline spheres and so impressed by the wide consensus that affi rms Aristotle's physics or by its venerable antiquity that they forget that Aristotle's geocentric model is merely a human opinion, not a certainty.
56 Shrewd and qualifi ed opponents, however, have recently emerged, who "make fun of Aristotle's view and reject it as repugnant to truth and to the nature of bodies." 57 Th ese new philosophers invoke "manifest experiments conducted by the messengers, as they say, of the stars, i.e., mathematical observations" to overthrow Aristotle's cosmos. 58 Th us the new Galilean theory, as Dialogista White explains in De mundo, denies that there are crystalline spheres and posits instead "an interstellar fl uid, similar to our air, in which planets and the earth move."
59 What are theologians to do? Both sides, Sancta Clara remarks, invoke Scripture, hoping to prevail: but as the "Dialogist Lord White" correctly explains further in De mundo, it is entirely inappropriate to appeal to Scripture against the motion of the Earth. As White argues, to judge the physical world without science and mathematics is as idiotic as judging written propositions without grammar. Indeed, according to White, "it is criminal" for someone to try and impose his own incompetent and ignorant fantasy upon the faithful as though it were the rule of Faith and Christian Doctrine." 60 To the extent that Sancta Clara defends Galileo's and White's call to liberate cosmology from Scripture in a theological work aimed at protecting the Faith and defending the infallibility of Church Councils, it no longer presents itself as a hostile, external threat but, instead, as a valuable cornerstone of Catholic wisdom. Sancta Clara's second example is the question of the music of the spheres, which remains fully open for debate, despite Aristotle's conviction that he had ruled it out.
61 Th e third example, Sancta Clara warns, is all at once closer to home and far more serious: in re magis obvia, et tamen gravissima. 62 Until recently, philosophers and theologians have defended the idea of "real accidents," based on Aristotelian principles. 63 But a new philosophy has emerged, which denies that it is possible for accidents to remain in existence independently of substance, as separate, sensible qualities.
64 Th e new philosophy focuses wholly on surface contact to explain sensations.
65 Sancta Clara points out that there is overlap in this regard with Peripatetic philosophy, implying that there may be room for accommodation and that Aristotelian philosophy is less dogmatic than widely assumed.
66
Th e new philosophers, moreover, "deny that the surface of a thing is a circumjacent entity. Th ey say that it is the terminus of the sensible body, or that it can be conceived as the medium between separate corpuscular particles, which have diverse shapes and motions, and cannot coalesce into a body without tiny intervals of air, as we see in the case of bread."
67 Furthermore,
"they believe that their doctrine is much truer and more consistent with Faith. Citing Trent, Session 13, they interpret "species of bread" to be the surface that we have previously discussed. It follows from this view that the Body of Christ is necessarily contained precisely under the same species under which the bread would be contained if it were present. And since this is easily conceived, it validates the antecedent. Th ey believe that it is much more diffi cult to conceive real accidents existing outside of substances: indeed since nothing real can be conceived to subsist unless it is conceived as subsistent, the so-called "accidents" of the bread are really conceived to be substances despite the name." 70 Th us in a letter to Mesland of February 9 1645, Descartes had to clarify the ontological status of the "surfaces" which God supernaturally preserves in the Eucharist:
"Th e surface intermediate between the air and the bread does not diff er in reality from the surface of the bread, nor from the surface of the air touching the bread; these three surfaces are in fact a single thing and diff er only in relation to our thought. Th at is to say: when we call it the surface of the bread, we mean that although the air which surrounds the bread is changed, the surface remains always eadem numero, provided that the bread does not change, but changes with it if it does. And when we call it the surface of the air surrounding the bread, we mean that it changes with the air and not with the bread. Finally, when we call it the surface intermediate between the air and the bread, we mean that it does not change with either, but only with the shape of the dimensions which separate one from the other; so that in this sense it is simply by that shape that it exists, and by that alone that it can change."
71
While Father Mesland's letters to Descartes suggest an emerging resistance to Descartes's mechanistic principles on theological grounds, Sancta Clara's Systema fi dei suggests, in turn, that a group of philosophers had already coalesced to defend Descartes's mechanistic explanation of the Host, along with the "Augustinian" axiom that religious authority stops where natural philosophy begins. By publicizing the support that Descartes's theory had already received, Sancta Clara likely hoped to mobilize further support through the contagion of prestige: "I see men of no mean condition embrace this doctrine and even celebrate it above others."
72 By "men of no mean condition," does Sancta Clara mean the , pp. v-vi and 252-256. 70 Was Sancta Clara privy to these letters, which apparently were already being circulated in Paris among some groups? I thank Vlad Alexandrescu for raising the possibility, which indeed seems likely to me, considering Sancta Clara's emphasis on defi ning "surface," which is not emphasized in Descartes's published answer to Arnauld. 71 At the very least, Systema fi dei attests to the fact that mechanistic philosophy was perceived in 1645 as vulnerable theologically, on a par with Galileo's Copernican cosmology. Over and beyond transmitting White's Galilean plea for separating the religious and philosophical magisteria, Sancta Clara, like Galileo, emphasized the wisdom of insulating religious dogma from philosophical theories. Since Scripture, Sancta Clara insists, is by its very essence neutral regarding philosophical speculation, Christian Faith must not be made hostage to the vacillating speculations of human reason. 73 Most importantly, philosophical doctrines that seem to be tied to religious beliefs must not be confused with the Revealed doctrines that they explain and become assimilated to Faith.
74 Sancta Clara concludes the discussion of Cartesian transubstantiation by pointing out that the new mechanistic philosophers, no less than Aristotelian philosophers, claim that their doctrine of supernatural "surface conservation" is more conform to Scripture and to truth than the alternative. 75 Sancta Clara's special access to Franciscan networks, it seems, together with his outsider status with regard to scientifi c research, made him a useful advocate of the theological safety of the new mechanistic philosophy beyond Mersenne's circle of natural philosophers. Th e key is that Sancta Clara does not endorse Descartes's mechanistic explanation of the Host, rather he defends the right of philosophers generally to frame new theories without the Church's authority precisely because God's revealed truths transcend natural philosophy absolutely. Th us it is not without interest to note that in October 1647, when Sancta Clara had already secured fi nal permission to publish Systema fi dei and was back in Douai as Director of Studies at the College of Saint Bonaventure, 76 another member of Mersenne's network, Blaise Pascal, in Paris, was accused by the Jesuit Noël of introducing novelties into natural philosophy regarding the possibility of a vacuum. Pascal responded with an open letter to Father Noël affi rming that Catholics are not required to submit to authority except with regard to the mysteries that the Holy Ghost has revealed for the purpose of salvation, precisely because these revealed mysteries are hidden from reason and sense. 77 In the realm of philosophy, Pascal insisted, arguments by authority hold no sway. 78 Pascal's "principle of submission," in eff ect, elegantly summarizes the chief practical conclusion that derives from Sancta Clara's "Augustinian" distinction between philosophy and Faith: namely, that Catholics must indeed submit to the Church's authority, but only with regard to the truths that God has revealed for the sake of winning heaven. In philosophical matters, which by defi nition cannot ever attain the certainty of Faith, Catholics are free to think freely. To the extent that Sancta Clara and Pascal were both familiar with Jansen's Augustinus Book II and were both aware of Jansenist controversies, we may have scratched only the surface of a complex Augustinian network calling for the separation of natural philosophy and Faith for the benefi t of both.
79
Indeed like Pascal, Descartes and "Blacklo," Sancta Clara wished to defend the Church's authority with regard to Revealed truths every bit as much as he wished to defend free philosophical speculation. In Sancta Clara's view, philosophy is inherently "problematical" and uncertain.
80 Catholic Faith, in contrast, is absolutely indubitable, precisely because it is not the product of human reason but is divinely revealed and transmitted by the authority of God's universal church. In 1654, writing now under the quaintly medieval name of "Francis Coventry," Sancta Clara published an English-language synopsis of Systema fidei, entitled Enchyridion of Faith. 81 Composed as a "Catechetical" dialogue be-tween a Roman Catholic "Master" and his Protestant disciple, Sancta Clara's Enchyridion is dedicated to "Lady Willoughby" but also addressed to "my fellow Christian students," implying a new pool of patrons and school-age English youths during the upheaval of the Commonwealth. 82 Bizarrely, the "Master" repeatedly refers his Protestant disciple to Sancta Clara's Systema Fidei, citing himself in the third person. Sancta Clara's vernacular discussion of Transubstantiation nicely illustrates his commitment to disentangling Faith from philosophy. Catholics, the "Master" explains, are required to believe in the Eucharistic mystery, but they are not required to believe in the term "transubstantiation," which the Church simply declares to be the "most fi t" term for describing the conversion of bread and wine into the body and blood of Christ. 83 Much less are Catholics required to interpret the Host ad mentem Aristotelis. Indeed it is downright blasphemous, the "Master" argues, to "examine the Truth of Christ's doctrine, which is Truth itself, by Aristotle's problematicall principles." 84 As long as Catholics, based on apostolic authority, believe that nothing remains of the bread after consecration except its "form and fi gure," nothing more is required de fi de.
85 Did Sancta Clara, alias Francis Coventry, fi nd a subtle way to imply that Descartes's mechanistic explanation, based on "fi gure," is easily harmonized with the Aristotelian explanation, based on "form"? Whatever philosophical framework is invoked, all that matters for salvation is that "fellow Christian students" see beyond sense and reason to believe in the miraculous real presence of God in the consecrated host. Implicitly, Sancta Clara defends the right to remain respectfully silent regarding the off ensive term "transubstantiation" and the "Problematical" ways in which it is conceptualized. 86 Was Sancta Clara's Enchyridion designed in part for a clandestine Franciscan-run school in London? As we know, one of Sancta Clara's more talented students, Antonius à Sancto Francisco, professed at St. Bonaventure's in 1648 and known outside the Franciscan Order as Antoine Le Grand, will eventually play a prominent role in the dissemination and reception of Cartesian ideas in England, especially at Cambridge. 87 Le Grand started on his philosophical career by being sent in 1657 to teach philosophy in London-presumably ad mentem Sanctae Clarae. 88 English Franciscans seem to have been involved at the time in an initiative to obtain religious toleration for Roman Catholics, since Sancta Clara in 1656 composed a brief Explanation of Catholic belief that doubles up as an oath of civil loyalty for Catholics, hoping to convince Cromwell and Parliament that Roman Catholics are safely Christian and safely patriotic. 89 In Explanation of Catholic belief, Sancta Clara avoids any mention of transubstantiation: with regard to the Eucharistic, Catholics need assert publicly only that they do not "worship the form of the bread" but worship instead God's invisible presence in the consecrated Host.
More investigation is needed to evaluate the immediate and long-term impact of Sancta Clara's defense of Cartesian theory and call to insulate Faith from evolving scientifi c theories. Later in the century, by reaching out across confessional lines to Protestant members of the Royal Society such as Robert Boyle, Antoine Le Grand, encouraged by Sancta Clara, will attempt to raise the philosophical profi le and legitimacy of English Franciscans after the Restoration. 91 Meanwhile, from 1660 to his death in 1680, Sancta Clara, appointed theologian to Queen Catherine of Braganza and living once again at Somerset House under the new alias of "Father Hunt," will defend Prayers for the dead against Th omas White's philosophical objections and invoke a variety of philosophical schools to test the validity of miracles. Sancta Clara's interest in miracles had sprung from his many "weak links" on the Continent in the 1640's and gave him new reason in the 1660's to cultivate friends and acquaintances, in Parliament and at Court, at Oxford and within the English Church, at home and abroad. 92 Two seemingly innocuous facts, in conclusion, invite further exploration of Sancta Clara's evolving networks. First, thanks to his friendship with Th omas Barlow and later with Anthony à Wood, Sancta Clara seems to have enjoyed continuous access to the Bodleian Library of Oxford, where his collected works and many of his monographs found a safe resting place. What ties did Sancta Clara forge at Oxford in the second half of the century and with what results? Secondly, Sancta Clara died peacefully of old age in his apartment in Somerset House in 1680, despite new rigor against Roman Catholics in 1675 and the disastrous Oates Plot of 1678: why did he receive such unwavering protection and from whom? Finally, there is the question of the hidden context of his Explanation of Catholic belief, which, as we said, is really a disguised oath of allegiance, and which was republished in improved form in 1670, the year of the secret Treaty of Dover. Did "Father Hunt," who secretly received Ann Hyde, Duchess of York, into the Roman Church in 1671, play any part in Charles II's project of religious toleration? Th e strength of Sancta Clara's "weak links," ultimately, may be attested most vividly by what remains inscrutable.
